politics' based on the 'Christian obligation' of 'pursuing the common good'. 15 Statements issued by leaders of the mainstream Protestant and Catholic churches in New Zealand in 1993
and 2005 called for the common good to inform public policy and 'the type of society we want to live in'. 16 Within Islam are found concepts which either equate with the common good or suggest strategies for pursuing it, such as maslaha. 'Most Muslims', assert Salvatore and Eickelman, 'share inherited conceptions of ideas of the common good'.
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A common good perspective views the relationship between the individual and society differently from the way it is understood within liberalism. If within a liberal framework society exists primarily to maximise the opportunity for each individual to realise his or her potential, the common good prevails when, in any given situation, the good of the individual is subordinated to the good of the wider community. The common good specifically challenges notions of well-being rooted in the individual maximisation of freedom and happiness, in suggestions that the good life can be enjoyed by a person irrespective of whether their neighbour does too. While liberalism equates liberty with the freedom of private citizens to do as they please so long as they do not violate the freedom of others, the common good is premised upon an understanding that human flourishing is not complete without the 'social dimension'.
The common good is rooted in an assumption that we are essentially 'interdependent'; its response to Cain's rhetorical exclamation, 'Am I my brother's keeper?' (Gen. 4.9), would be a resounding 'yes', we do have a responsibility for each other. Within the Christian tradition the common good might be understood as an expression of the commandment 'to love God with all one's heart and one's neighbour as oneself', described by Jesus as the greatest and upon which 'hang all the law and the prophets' (Matt. 22.36-40; Mark 12:28-31; cf. Rom. 13.8-10).
As Longley comments, 'principles do not come any higher than that', which is why one may find in Catholic teaching 'striking statements that equate the common good with nothing less than God's will on earth, for which Christians pray in the Lord's Prayer.' 18 Longley, 'Government and the common good', p. 160.
The Bible and the common good
Support for a commitment to the common good may readily be found in Scripture. In some translations of the Bible the term itself appears -for example, the English Standard Version renders I Cor. 12:7, in which St Paul calls for public utterances inspired by the Spirit to be used for the benefit of all: 'To each is given the manifestation of the Spirit for the common good'. St
Paul's employment of the human body in this chapter as a metaphor for a properly-functioning community encapsulates the essence of the common good: since each limb and organ has their particular function, with none able to claim superiority over the others, it is clear that 'God has so composed the body…that there may be no division in the body, but that the members may have the same care for one another' (vv. 24-25, ESV). Elsewhere St Paul exhorts the community in Galatia to 'work for the good of all' (Gal 6:10, NRSV), a sentiment echoed in I Thess 5:15 where he writes 'always seek to do good to one another and to all' (NRSV). The writer of I Peter urges his readers to 'serve one another with whatever gift each of you has received' (4:10, NRSV). The account of the Jerusalem church in Acts 4:32-5 suggests that they prevented their members experiencing poverty by sharing their wealth according to need.
The teaching of Jesus himself also echoes themes we would recognise as consistent with the 'common good'. In the parable of the workers in the vineyard -in which each takes home the same wage regardless of the number of hours worked -the concern of the employer appears to be that each person receives sufficient to provide the basic necessities for themselves and their families (Mt. 20:1-16); and the point about the parable of the farmer who proposed to pull down his barns to build bigger ones, so plentiful had been his harvest, is that he had lost sight of the fact that he was producing 'goods', something of potential use and benefit to others (Lk 12:13-21).
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While some of the Pauline injunctions may be read as applying only to the 'household of faith', they do suggest that what we would today identify as 'common good principles' informed the practice of the earliest Christian communities. A concern for the good of the whole community is also evident in the covenantal laws and prophetic writings of the Old Testament, again if we acknowledge that references to 'common' in this context must be limited to that which was shared among the chosen people of God, the Israelites.
Two imperatives which inform many passages in the Hebrew Scriptures concern the need to prevent extreme inequality developing within communities, and the requirement that a community protect those of its members considered especially vulnerable, such as the 'orphan, the widow and the alien'. Particularly noteworthy are the Jubilee or Sabbatical laws, with their concern to ensure that no member of a community is condemned permanently to a life of dependency on the goodwill of others: this is to be achieved through the institution of measures to enable, at regular intervals, the release of slaves, cancellation of debts, and return of land sold cheaply in a time of crisis to its original owner. Laws requiring harvesters to leave crops and fruit to be gleaned by 'the poor and the alien' were also expected to be obeyed (e.g. Lev. 19:9-10), and prophets such as Elijah, Nathan and Amos are found speaking out against rulers who take from the poor or pervert justice to benefit themselves at encourages their reading in an inclusive light, while a concern to pursue the common good specifically in the interests of those beyond the 'chosen people' of God may be found in Jeremiah's injunction to the captive community in Babylon to 'seek the welfare of the city where I have sent you into exile, and pray to the Lord on its behalf, for in its welfare you will find your welfare' (Jer. 29:7).
The common good and contemporary politics
If to pursue the common good is to seek the welfare of the city, the wellbeing of all members of a community, then conflictual and sectionally-based models of political action -where the concerns and interests of one faction prevail over those of others -will be inappropriate. Pat
Logan has highlighted the potential of the common good to reinvent the nature of political discourse within democratic societies, observing that it 'gives us a language which can take us beyond the notion of politics as simple bargaining, where one group's rights and interests are played off against another's, to mature political argument, where communication and a common search for good can be pursued.' 20 Michael Sandel has also written of the potential for the common good to renew political discourse towards 'a politics of moral engagement', noting that this requires a reorientation among citizens away from purely individual concerns towards a commitment to building a common life together. 'If a society requires a strong sense of community', Sandel writes, it must find a way to cultivate in citizens a concern for the whole, a dedication to the common good. It can't be indifferent to the attitudes and dispositions, the 'habits of the heart', that citizens bring to public life. It must find a way to lean against purely privatized notions of the good life, and cultivate civic virtue.
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In observing how contemporary political life is characterised by 'a culture of the individual with no larger loyalties than personal choice and provisional contracts', Jonathan Sacks identifies the necessity of a transformation or reorientation within citizens and communities, away from a focus on the attainment of individual goals towards a sense of shared responsibility for all. 22 Longley refers to the involvement of the conscience in embracing the common good and the need for 'conversion' or a 'moment of metanoia when the truth really strikes home that "we are all responsible for all"'.
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What this metanoia might involve, as Pope John Paul II implied in his 1987 encyclical
Sollicitudo rei socialis, is a shift, when confronting social issues, from harbouring feelings of pity or a concern to make a practical response, to a recognition of our 'solidarity' and 'interdependence' one with another. The response to social problems, says John Paul, should not 'a feeling of vague compassion or shallow distress' at others' misfortunes but rather 'a firm and persevering determination to commit oneself to the common good; that is to say, to the good of all and of each individual because we are all really responsible for all.' 24 This need to move away from a conflictual model of politics harks back to Glasman's point about the common good taking us 'beyond Left and Right'. Yet while it urges us to think beyond our traditional understanding of democracy, characterised by periodic elections involving parties promoting sectional interests, the common good also challenges assumptions that either greater power for the state or greater freedom for the market will alone be the key to improving human wellbeing. Instead it will prompt reflection upon the raison d'être of both the market and the state, asking how both can work together to promote the wellbeing of all, and upon the need to renew and reinvigorate civil society and encourage activism at the grassroots.
The Common Good and the Market
As the Church leaders' responses to the global financial crisis made clear, to view market activity through a common good lens is to ask questions about the purpose of that activity and how it can serve the interests of the many rather than the few. If a common good perspective will recognise that the market will need maximum freedom if it is to enable people 'to reach their fulfilment more fully and more easily', it will also ask how far it is meaningful to talk of people having the 'freedom' to pursue their conception of 'the good' if they lack the basic necessities to be able to do it.
A particular concern within CST is that a clear distinction be maintained between the market as a means -to satisfy individual and collective needs -and an end in itself. As the Catholic Bishops'
Conference of England and Wales noted in their 1996 document, 'market forces, when properly regulated in the name of the common good, can be an efficient mechanism for matching resources to needs in a developed society'. No other system is superior when it comes to encouraging wealth creation, advancing prosperity and enabling poverty to be relieved. But when the economy itself becomes the end rather than the means, when the distinction between the market as a 'technical economic method' and 'a total ideology or world view' is blurred, individual rather than common interest may prevail. As the bishops put it, an economic creed that insists the greater good of society is best served by each individual pursuing his or her own self-interest is likely to find itself encouraging individual selfishness, for the sake of the economy... A wealthy society, if it is a greedy society, is not a good society. 25 Other commentators on the common good have also observed how, within certain models of capitalism, the 'end' of promoting individual and collective wellbeing can become confused with the 'means' of making a profit. 26 For Longley it is in so far as it identifies a distinction between the market as a tool and as an ideology that CST 'has an important contribution to make to current thinking on how to make contemporary capitalism a gentler beast.' 27 The extent to which economic inequality is inimical to the advancement of the common good has also exercised commentators. Sandel maintains that deepening inequality results in rich and poor living ever more separate lives, with the former withdrawing from public places and services and becoming unwilling to support them through their taxes; and this leads not only to the deterioration of their quality but to what were once public spaces ceasing to be places where citizens from different walks of life encounter one another. 'The hollowing out of the public realm', Sandel concludes, 'makes it difficult to cultivate the solidarity and sense of community on which democratic community depends.'
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The Common Good and the State
According to CST, while all members of society have a role in attaining and developing the common good, the state has the responsibility for attaining it 'since the common good is the reason that the political authority exists'. 29 CST also challenges the notion that 'the right ordering of economic life'
can 'be left to a free competition of forces.' 30 Thus CST poses a challenge to neo-liberal economic theories which argue that, left to its own operations, the market can meet the needs and wants of individuals and society.
In a document issued following the demise of Communism in 1989, Pope John Paul II warned against embracing a free-market capitalism 'not circumscribed within a strong juridical framework which places it at the service of human freedom in its totality'. For the Pope, neither unrestricted capitalism nor 'the socialist system' was compatible with a 'society of free work, of enterprise and of participation'; for while such a society would not be 'directed against the market', it would demand 'that the market be appropriately controlled by the forces of society and by the state, so as to guarantee that the basic needs of the whole of society are satisfied.'
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A 'common good' perspective will ask certain questions in relation to 'the market'. It will wonder, for example, whether policy decisions should always be considered primarily in terms of their economic implications or whether there might be occasions when a course of action should be determined because it is for the good of all before agreement is reached on how it will be realised. It will ask whether Gross Domestic Product is necessarily the best indicator of a nation's collective health and wellbeing, or whether other factors may be involved. It will challenge society to consider its responsibility to those beyond its immediate community, including those not yet born, in the light of what is known about climate change and the imperative to adopt more sustainable lifestyles and business practices. It will prompt reflection upon the marketization of 'public services' and ask whether the good of all is better served by some continuing to be funded from the public purse. And it will challenge the fundamental liberal assumption that a person's motive for engaging in market activity is primarily to acquire personal wealth and comfort, that individuals do not also have the capacity to be concerned for 'the other' and the well-being of wider society. Its development was the story of a group of people who resisted pressures to break up their community through slum clearance and went on to create a pioneering housing project and award-winning Village. 41 Throughout the period of trying to convince the City Council to allow their co-operative to proceed, the Eldonians received considerable backing from around the city, in particular from the Church leaders. Their public support reflected their view that for inner cities to survive and prosper, it was essential that skilled residents remained. They 44 The Group's importance lay in being 'a forum where senior decision-makers in the city could meet and talk about the Merseyside agenda in trust and security'. 45 There was mutual learning. Sheppard and Worlock conveyed the extent and depth of poverty and its implications, but they in turn came to realise that there was more than one story to tell about the city and that an exclusive focus on the problems could undermine the efforts of those trying to turn round the local economy. 46 In addition to gathering other sorts of evidence, the Commission spent weekends in various dioceses, holding public meetings usually in five or six scattered locations to listen to the views of residents, church people and others. 'Our greatest debt is to the people we met in the urban priority areas, who gave us their time, hospitality and honest opinions.' 47 The Commission members concluded the process convinced 'that the nation is confronted by a grave and fundamental injustice in the UPAs'. processes, whether at local or national level. Whilst these principles are universally applicable, realizing them in specific situations is not straightforward. The challenge will always remain of reaching difficult decisions, striking appropriate balances and reconciling diverse interests in order to marry individual fulfilment and the welfare of the whole community.
